weil Intellectual History of the Islamicate World 4 (2016) followed by an apparent translation of the theme of this work. The transliteration zhe-han da-ni-shi 哲罕打尼識 leaves little room for doubt that it refers to a non-Chinese work. The accompanying translation, huanyu shujie 寰宇述解 ("an annotated description of the universe"), suggests that it is indeed a work on cosmology. A work with a similarly transliterated title is also mentioned in the annals of Beijing's Niujie neighborhood, the centuries-long home of the capital's Muslim community, where it is also identified as a work of astronomy (tianwen 天文). 6 The Ğahāndāniš manuscript is a single reminder of the interaction between China and the Islamicate world that extended over many centuries. Beginning as early as the thirteenth century, a host of Arabic and Persian manuscripts found their way into China and became the object of scrutiny by communities of local scholars. Because its scholars used a shared canon7 of Arabo-Persian texts, China was integrated into the broader Islamicate book culture of Asia.
The participation of China in the Islamicate book culture is a special case of an intersection between transnational intellectual engagement and a local intellectual environment. China has never been under Islamic rule, nor were Arabic or Persian the dominant languages of the empire. Until the twentieth century, China's dynastic legal system never formally recognized Islamic law or provided it a space in which to be implemented. Therefore, the widespread circulation of Arabo-Persian books, many of which are closely tied to sociopolitical and religious realities in other parts of the Islamicate world, is intriguing. From that perspective, the study of China's Arabo-Persian scholarship illuminates the relationship between the sites of knowledge production and satellite sites of knowledge consumption and integration.
Cultural exchange with China, in light of its (imagined?) geographical distance from the cultural hubs of Western and Central Asia, has long been treated historiographically as a marginal episode in the history of the Islamicate world. At the same time, the use of Arabo-Persian texts has been regarded as a minor and foreign component in the history of China's intellectual production. The prolific Chinese scholars of Islamic studies in the late seventeenth and and early eighteenth centuries, Liu Zhi 劉智 (1660-1730). This book, as well as Liu's other important work Tianfang dianli 天方典禮 ("On the Rituals of Islam," hereafter tfdl), includes bibliographical lists of the Arabo-Persian texts that were apparently available to Liu Zhi. 6 The Gazetteers of Beijing's Niujie Neighborhood (known also as Gangzhi 岡志) is comprised of several texts, the earliest of which goes back to the mid-eighteenth century. On the dating of this text, see the introduction to the printed edition, Gangzhi, pp. 1-5. 7 Throughout this article the term "canon" is employed to denote the entire pool of AraboPersian texts that circulated in China. By no means does the term imply the existence of a single physical book that includes all of these texts.
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"otherness" and "difference" of China's Arabo-Persian scholarship, which the two perspectives take pains to highlight, should instead be read as a contribution of this scholarship to both cultures, by importing and integrating new and outside ideas and perspectives. By the seventeenth and eighteenth centuries, both the Chinese and the Muslim worlds had developed rich and dynamic literary environments. These two environments, however, differed in some of their defining features. The Chinese fostered a multifaceted and active print culture, yet at the same time they were reluctant to accommodate "foreign" knowledge. The Muslim world, on the other hand, exhibited a remarkable inclusiveness, characterized by insightful views of language and its functions and enthusiasm towards the development of scientific methods, yet still maintaining a stubborn adherence to a handwritten manuscript culture and a teacher-disciple form of knowledge transmission. Arabo-Persian scholarship in China selectively adopted specific elements from the two cultures-Muslim and Chinese-and synthesized them into a new form of scholarship, which simultaneously engaged with the local and transnational intellectual arenas, constituting new chapters in the intellectual histories of both worlds.
The spatial dimension of Arabo-Persian scholarship in China during the seventeenth and eighteenth centuries brought under a single umbrella the cultural hubs and numerous local communities in all four corners of the Chinese empire. Participants with different socio-economic backgrounds shared a common archive, and read and wrote its texts. The hundreds of Arabo-Persian manuscripts that still exist in repositories in China and around the world, and the hundreds of copies of printed Chinese works on Islamic themes attest to the broad scope of Arabo-Persian scholarship in China. These numbers call for a historiographical re-evaluation of China's position within the Muslim world, as well as the role of Arabo-Persian scholarship in China's intellectual history.
The historical trajectory of China's accommodation of Arabo-Persian texts includes a constant negotiation between what was perceived as the AraboPersian textual tradition and cultural developments in China. This negotiation produced localized forms of annotation, commentary, and glossing, as well as new aesthetic properties of Arabo-Persian manuscripts. In addition, pioneering movements of vernacularization8 and printing of Arabo-Persian texts were established.9 For historians of the Muslim world, the history of the Arabo-Persian canon in China provides historical information on the popularity of certain fields and specific works, and on the patterns of transmission and the major hubs and agents that participated in it. In addition, it provides invaluable information on works described in Chinese sources that have vanished from Arabo-Persian collections in other parts of the Muslim world, some of which are still extant in depositories in China.
A new movement that emerged in the mid-seventeenth century provides historians with a window into Chinese-Muslim scholarship of that era as well as the scope of circulation of Arabo-Persian works in China of the period. The emergence of the movement is well embedded in the evolving intellectual setting of the period, amid Chinese intellectuals' negotiation with their classical heritage and the pressures of modernity. Included in the works of that movement is a rather generous amount of information on the circulation of Arabo-Persian texts, which provides us with a suitable platform from which to examine the scope, patterns, and characteristics of Chinese participation in Muslim book culture.
What follows is a survey of the history of Chinese participation in Muslim book culture. It consists of two parts. The first reviews the history and general features of texts in terms of their language and period of composition. The second part provides a more nuanced analysis of texts that circulated in the seventeenth and eighteenth centuries throughout China on the study of AraboPersian languages. These linguistic aids and primers of Arabic and Persian highlight the fashion in which Arabo-Persian texts were read and interpreted. This, in turn, provides meaningful insight into the foundation of China's intellectual engagement with the Islamicate world.
蒙淺說 ("A Preliminary Introduction to the Interpretation of Kalām [i.e. Islamic theology]") was published in the city of Suzhou 蘇州. This short work was attributed to a certain Zhang Zhong 張中 and consisted of two volumes ( juan 卷). This seems to be the first case of a printed work on an Islamic theme produced by scholars of Islam for the use students of Islam. Although Islamic works had been printed in Europe prior to the seventeenth century, those printed works were made by non-Muslim Europeans and seem not to have circulated among Muslims.
A Short History of the Intellectual Exchanges between China and the Muslim World up to the Nineteenth Century
Movements of people, texts, techniques, and ideas across Asia had begun long before the thirteenth century, but it was the Mongol conquest of China and the subsequent incorporation of China into the empire that ushered in a new era of intellectual exchange between China and its western neighbors.10 For the first time in its history, China was part of a single political and cultural entity with its neighbors to the West. The mobilization of bureaucrats, soldiers, experts, and merchants between the Mongol ulus and the Yuan court (1279-1368) brought a significant number of texts in Persian and Arabic to China. The widespread use of Persian across the Mongol empire, as well as developed scientific discourses in the Muslim world, accorded a special status to Persian (and Arabic) at the Yuan court and encouraged the importation of texts in these two languages. An official memorial to the Yuan emperor, dating to the tenth year of the Zhiyuan 至元 period (1273), includes an inventory of books held by the Northern Astronomical Observatory (Bei sitian tai 北司天臺) under the Imperial Directorate of Astronomy (Sitian jian 司天監), and attests to the scope of textual exchanges under the Yuan. The memorial, which survives in the chronicles Mishu jianzhi 秘書監志 ("The Chronicles of the Imperial Archive"), provides an inventory list of 23 titles of Arabo-Persian works, which are said to be divided into 242 parts (bu 部) and were available at the observatory's library.
The fall of the Yuan in the second half of the fourteenth century and the rise of the Ming dynasty (1368-1644) signaled the withdrawal of China from the wider Asian context. This transition, however, did not completely put an end to the importation of Arabo-Persian texts. A number of Arabic and Persian texts were translated into Chinese during the early years of the Ming dynasty and attest to continued intellectual interest in Arabo-Persian knowledge.11 It should be noted that, in contrast to the Yuan era, when people with fluency in Persian and Arabic seem to have been sufficiently available, at the Ming court Arabo-Persian texts had to be translated before they could be used. A third wave took place during the mid-seventeenth century onwards, amid the turmoil of the last several decades of the Ming and the rise of the new Qing dynasty , when an unfamiliar body of literature emerged in China's metropolises. Tens of works in Chinese on Islamic theology, dogma, and practice, were printed and distributed throughout China. The making of this new literature was grounded in the rediscovery in libraries around China of AraboPersian texts on Islamic themes but also on the sciences. While many were elaborated translations into Chinese of available Arabo-Persian works, others were original works composed by contemporary Chinese scholars of Islamic fields of study. The authors of these works, such as Liu Zhi 劉智 (1660-1730), a prolific scholar, whose writings include a considerable amount of information on the Arabo-Persian texts of his time, as well as the associated publishers, printers, and contributors of prefaces, came from the major cities of the time: from Beijing and Shandong in the north and north-east, Nanjing and Hangzhou in the prosperous Jiangnan region, and Kunming in the south. The extensive information we have on these Chinese works brings to light the centuries-long engagement of China with Arabo-Persian scholarship as well as the significant number of Arabo-Persian works that circulated in China during the seventeenth and eighteenth centuries-a period that is known to be China's first negotiation with the West and the concept of modernity. Thus, these works position the seventeenth and the eighteenth centuries as a useful point in time to survey the scope of China's participation in Muslim book culture.
The nineteenth century ushered in a new phase in the history of East-West relations. The rise of printed Islamic literature in the West, as well as the studies of Chinese in Egypt from the second half of the nineteenth century and through the twentieth century, introduced China to the contemporary scholarship of alAzhar and other centers in North Africa and West Asia and and brought China's Muslim community to the attention of the Muslim authorities in Egypt and Istanbul. As a result, new texts, almost entirely in Arabic and not necessarily of the Ḥanafī school with which China was traditionally affiliated, arrived in China and created a new extended body of Islamic texts in the country. While contextually relevant, this article, however, will not address these postnineteenth century developments and will take the eighteenth century as its chronological limit.
General Features of the Canon of Arabo-Persian Texts Circulating in China during the Seventeenth and Eighteenth Centuries
References to Arabic and Persian works appear in passim in Chinese works, bibliographical lists, and mosque steles, and provide us with invaluable information regarding the actual Arabo-Persian texts that reached China during the seventeenth and eighteenth centuries. Apart from demonstrating the common intellectual interests of China and its western neighbors, analysis of this pool of texts can provide clues to the journeys these texts made en route to China, and can also shed light on the scope and quality of China's engagement with the Muslim world.13 At the heart of the analysis of this canon stands the exacting task of identifying the original Arabo-Persian titles. Many of the seventeenth and eighteenthcentury sources are in Chinese and include arbitrarily transliterated forms of the Arabo-Persian titles. Deciphering these transliterations always leaves room for doubt as to whether the identification is correct. In addition, many of the titles referred to are not extant today in their original form or are not mentioned in any bibliographical dictionaries. Many works are known by multiple titles, or by alternative titles in the West. Other works are known in the West only through the Arabic version, while in China it was a Persian translation that cir-
13
For the purpose of investigating the Arabo-Persian works that are said to have circulated in China during the seventeenth and eighteenth centuries, I have surveyed Chinese works and mosque steles for titles, which were then checked against later sources in order to identify the texts. The database I have created consists of 152 titles and will serve in this article as a representative sample of the larger corpus of Arabic and Persian texts. Part of this database is based on surveys of texts carried out in other works, such as Kuroiwa, "A Study of China's Old Sect"; Leslie and Wassel, "Arabic and Persian Sources". culated. As a result, a considerable number of titles are not fully identified, or their identification is debatable. In order to arrive at the best approximation, however, the titles of works in the pool analyzed here were compared with titles of works that have circulated in China since the late nineteenth century, as well as with lists of school curricula and book endowments from other parts of the Muslim world. Overall, the canon of Arabo-Persian texts that circulated in China during the seventeenth and eighteenth centuries was very similar to the curricula of Islamic madrasas in other parts of Asia. Both the Chinese canon and the madrasa curricula include texts that focus on Islamic theology and jurisprudence, Arabic grammar, rhetoric, and logic. Even so, a significant number of texts reported to have been present in China during that period were works on the natural sciences and astronomy, as well as works on Islamic mysticism. These types of works were in most cases excluded from madrasa curricula in other parts of the Muslim world.14 Interestingly, many of the Arabo-Persian texts that circulated in China during the seventeenth and eighteenth century continued to be used and reproduced well into the nineteenth and early twentieth centuries. Copies of many of these texts are still available in libraries, museums, and mosques throughout China.15
The Linguistic Component-Arabic or Persian
Despite the dominance of Persian in the areas bordering China, an almost equal ratio of Arabic and Persian works seem to have circulated in China during the seventeenth and eighteenth centuries, suggesting that a certain level of literacy in both languages existed during that period. This division may go back to some of the inherent features of the Arabo-Persian corpus in China, such as the genre of works and their period of composition. Earlier works, and works In addition, extant manuscripts, as will be discussed below, include layers of commentary and glosses, many of which are in Persian. This feature, of course, complicates the discussion, as it suggests that Arabic texts, in some cases, were copied and circulated, yet not understood without the Persian commentary.22
Most Persian works that circulated in China during the seventeenth and eighteenth centuries were composed after the fourteenth century, while earlier works are predominantly in Arabic. This might indicate that the fourteenth century serves, in the context of Chinese Muslim scholarship, as the border between an Arabic-dominated classical period and a more recent Persiandominant period. This shift can be traced to the historical processes that emerged following the Mongol invasion, such as the shifts of the cultural centers of the Muslim world from Arabic-speaking Western Asia towards Central Asia and India and the maturation of vernacular Muslim scholarship in these areas. In addition, it might signify the gradually increasing distance between China and the Arabic-speaking world after the fall of the Yuan.
Period of Composition
Available evidence suggests that during the seventeenth and eighteenth centuries Chinese scholars based much of their studies on centuries-old classical Arabo-Persian works, rather than on contemporary ones. While the texts stud- A peculiar phenomenon of nineteenth-century manuscripts is the interlinear Persian glossing of the basmala (an opening salutation in many Arabo-Persian works, i.e. "In the name of God the Most Gracious and Merciful"). Although it might well derive from aesthetic consideration, it seems to point to a certain preference for Persian over Arabic.
Intellectual History of the Islamicate World 4 (2016) 36-60 ied were mostly drawn from the period between the twelfth and fifteenth centuries, this does not imply that their date of entry into China predated their use by hundreds of years. Rather, it demonstrates the non-chronological integration of knowledge. About half of the identified texts in the Arabo-Persian canon of the seventeenth and eighteenth centuries were composed before the fourteenth century, and more than a third during the fourteenth and fifteenth centuries.23 This might suggest that Chinese scholars of the seventeenth and eighteenth centuries based much of their scholarship on several centuries-old classical works rather than on contemporary ones. The majority of texts in this group are works on fiqh, which also constitutes the largest genre in the entire canon.
Among the identified works in the Arabo-Persian canon, the earliest two works seem to go back to the pen of a single author-the Ḥanafī jurist Naṣr Among the works that go back to the fifteenth, sixteenth, and seventeenth centuries is a visible cluster of texts on Islamic mysticism. The intensification of activities of Ṣūfī Naqšbandī preachers in Northern and North-Western China from the sixteenth century onwards, and the rise in pilgrimage of Chinese to Mecca and Medina had their impact on the Arabo-Persian canon. The proper name Amīn (<Ar. "Trustworthy"), the author's first name, is translated here literally as zuxin 足信.
Reading the Arabo-Persian Text in China
The Arabo-Persian canon of texts that circulated in China during the seventeenth and eighteenth centuries encompasses a wide range of fields, including Qurʾānic exegesis, poetry, logic, theology, mysticism, history, ḥadīṯ literature, Arabic and Persian grammar, Islamic jurisprudence, cosmology, natural sciences, and others. Among these different fields, the four major clusters of the texts are on Islamic jurisprudence, theology (kalām), and the science of language. By definition, the most notable aspect of the Arabo-Persian canon is its linguistic feature, namely the use of the Arabic and Persian languages. Whereas scholars in other parts of the Muslim world used Arabic and/or Persian for their daily communications and thus can be assumed to have held a certain level of fluency in these languages prior to their formal education, in China the use of Arabo-Persian texts required a special investment. A considerable number of texts on Arabic and Persian grammar, rhetoric, and logic circulated in China and were used for the acquisition of literacy in Arabic and Persian and were also used as aids for reading and interpreting other Arabo-Persian texts.
An anecdote recorded in jxxcp tells of a meeting between a Chinese scholar, Master Chang Yunhua (常蘊華, known also by the names Chang Zhimei 常志美 and Muḥammad b. al-Ḥakīm al-Zināmī al-Šandūnī al-Ṣīnī, fl. 11th/17th century), and a certain turbaned foreigner named Ji-liao-li 極料理 (probably Ǧilālī). The two carried on a conversation on Naǧm al-Dīn al-Rāzī's (d. 654/1256) mystical work Mirṣād al-ʿibād and how to interpret it. At one point, Master Yunhua "ordered to bring out the scrolls and unfolded it. Then, he asked to analyze the naḥw (<Ar. "syntax"), manṭiq (<Ar. "logic, argumentation"), and balāġa (<Ar. "rhetoric") of the text."30 The foreigner could not come up with prompt answers, and instead took out of his sack a book wrapped in a purple silk pouch. He suggested that that book, which he called Furs, could assist in analyzing the words (Chin. po cijing ziyi 破此經字義) of the scripture.
The Arabo-Persian text, as is suggested by this anecdote, was seen by the Chinese reader as a semantic space whose interpretation required several layers of analysis. The first step to reading an Arabo-Persian text was to examine its grammatical structures. Syntax (Ar. naḥw, Chin. ziyi [bianhua] 字義 [變化] lit. "the [transformation of] meaning of words") and morphological inflections (Ar. ṣarf ) were seen as the building blocks of the text, and understanding its meaning was intimately bound to mastery of these blocks. The second level of 30 jxxcp, 20:54. 
Works on Rhetoric
The third element in the study of Arabo-Persian texts in China was the study of rhetoric. This field aimed at providing scholars with the tools to evaluate good usage of language as well as with methods to clarify and embellish their written ideas. Traditionally, the study of rhetoric (Ar. ʿilm al-balāġa) was comprised of three fields: the study of meanings (Ar. ʿilm al-maʿānī) focused on evaluation of syntactical structures; the study of elucidation (Ar. ʿilm al-bayān) concentrated on eloquence and clear expression; and, the study of metaphors (Ar. ʿilm albadīʿ) aimed at the practical application of figures of speech such as metaphors. The study of rhetoric in China, however, as seen from the texts which circulated locally, seems to have focused more on the first two fields. The Chinese Contribution to Muslim Book Culture
The centuries-long Chinese engagement with Muslim book culture took different forms of participation through its course. Works moved across Asia, connecting geographically remote communities of readers through the written word in Arabic or Persian and a shared appreciation of manuscript culture. The available information suggests that China, as a whole, was mainly a recipient of texts in Arabic and Persian, and to a lesser degree a producer. Yet, in terms of development of calligraphic styles, page formats, methods of glossing, and even the introduction of print, it can be argued that China actively participated in the advancement of Muslim book culture, from its glory days under the Mongols and their successors and well into the seventeenth and eighteenth centuries.
Despite the widespread use of printing in China beginning at least as early as the eleventh century, Arabo-Persian texts appear to have kept their manuscriptbased form well into the seventeenth century.49 Similar to trends in other parts of the Muslim world, pedagogical and religious concerns hindered the use of printing for Arabo-Persian texts in China up to the mid-seventeenth century.50 However, a shift in views regarding the target audience and a reevaluation of the efficiency of printing in disseminating ideas to a broader audience encouraged a number of Arabo-Persian scholars to adopt printing. The copying of existing manuscripts was in and of itself an act of production. Extant manuscripts demonstrate the wide scope of adaptation and modification, a process inherent to the copying of manuscripts by hand. The physical features of Arabo-Persian manuscripts in China included, in many cases, a new calligraphic style known as Ṣīnī (<Ar. "Chinese"), which resembles older versions of the nasḫ style of Transoxiana.51 Similarly, the use of double-layered Chinese paper52 and the binding of the manuscripts, as well as the format of a cover page accommodated features from the local Chinese book culture.
Extant manuscripts display multiple systems of annotation and glossing, which seem to be an integral part of Arabo-Persian manuscripts throughout the late imperial period.53 In general, we can list four different forms of annotation: (1) the most common form of annotation is interlinear Persian or Arabic glossing. This type of annotation includes word-for-word or phrase-by-phrase translations written below the main texts. Interestingly, in many manuscripts this type of annotation became so natural that even fixed and widely used setphrases such as the basmala <Ar. "in the name of God," the general opening phrase of most texts, which reads in its Arabic version: bi-smi llāh al-raḥmān al-raḥīm, and includes an interlinear translation to Persian: be nām-i ḫudā-yi baḫšāyanda-yi mehrabān); (2) interlinear glossing and interpretation in Chinese written in modified Arabic letters. This system is commonly known by the term xiaoerjing 小兒經 (<Chin. "secondary texts," sometimes called xiao'erjin 小兒錦);54 (3) grammatical marking-abbreviated grammatical markers are added below the main text to assist the reader. These markers include an indication of the subject of the sentence, a phrase, or a conjugated verb, pointers to complicated verb conjugations, singular/plural noun forms, and so forth; (4) marginal interpretations-these are mainly classical commentaries (Ar. šarḥ), 51 Afšār, "Ğung-i Čīnī," p. 484; Bakhtyar, "China," pp. 72f. 52
Afšār, "Ğung-i Čīnī," p. 484; Bakhtyar, "China, " p. 72. 53 On the types of annotation and glossing, see Afšār, "Ğung-i Čīnī," p. 484; Bakhtyar, "China," pp. 71 f. 54
Feng, "A Preliminary Study of 'Xiaoerjin'"; Zavyalova, "Sino-Islamic Language Contacts"; Bakhtyar, "China," pp. 71 f. I use here the uncommon translation of xiao'erjing as "secondary text". The spelling and the meaning of this term, which reflects a vernacular use and pronunciation of the North-Chinese dialect, have been the subject of scholarly debate. Additional spellings include xiao'erjin 小兒錦, xiaojing 小經, and xiaojin 小錦. Some read the term as a vernacular pronunciation of xuejing 學經 ("Study of the scriptures"); other readings include "small classic script," "little brocade script," "little children script". I prefer to translate it as "secondary text," taking xiao'er 小兒 to mean "minor, secondary". On this term, see Han Zhongyi, "Xiaojing pinxie tixi ji qi liupai chutan"; Sobieroj, "Arabic Manuscripts," p. 103. The introduction of printing to Arabo-Persian scholarship in China during the first half of the seventeenth century sets a precedent in the Muslim world. Around the year 1631, a printed publication titled Ke-li-mo jie qimeng qianshuo 克理默解啓蒙淺說 ("A Preliminary Introduction to the Interpretation of kalām [i.e. Islamic theology]") was published by the Chinese scholar Zhang Shizhong 張時中. This seems to be the earliest case of a printed work on an Islamic theme written by a scholar of Islam for the use students of Islam.59 Tens of works in Chinese, and later, from the mid-nineteenth century onwards, also in Arabic and Persian, on Arabo-Persian themes were published and circulated throughout China.
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For an example of such glosses, see Sobieroj, "Arabic Manuscripts," p. 107. 56
Murata trumpets the Chinese translation movement, and suggests that "The Chinese writings represent the first instance in which Muslims wrote major treatises in the language of one of the great, pre-existing intellectual traditions" (Murata, Chinese Gleams, p. 5) . 57
On that movement, see Ben-Dor Benite, Dao, pp. 5-12 and passim; Murata, Chinese Gleams, pp. 4-10 and passim; Murata et al., The Sage, On the translation into Chinese of these texts, see Murata, Chinese Gleams, Frankel, Rectifying, Petersen, "Understanding". 59 Although Islamic works had been printed in Europe prior to the seventeenth century, they were made by non-Muslim Europeans and seem not to have been circulated among Muslims. In the Chinese case, printing was used to enhance the circulation of AraboPersian works among those interested in Islamic studies.
When taken out of the simplistic historiographical dichotomy of center versus margins, and viewed as an integral part of the Muslim and Chinese literary cultures, the development of China's Arabo-Persian scholarship can be seen as pioneering in the advancement of the Arabo-Persian book culture. Its contribution can be seen in light of its application of print, vernacular language, and systems of annotation in writing on Muslim themes, as well as in its introduction of grammatical, logical, and rhetorical analytical frameworks to Chinese readers.
Conclusions
Beginning at least as early as the thirteenth century, a host of Arabic and Persian manuscripts found their way into China and became objects of scrutiny by communities of local scholars. By using a shared canon of Arabo-Persian texts, China was integrated into the broader Muslim book culture of Asia.
The participation of China in Muslim book culture is a special case of transnational intellectual engagement. It sheds light on the relationship between the sites of knowledge production and satellite sites of knowledge consumption and integration, as well as on the negotiation between what was perceived as the Arabo-Persian textual tradition and local cultural tendencies. This negotiation produced localized forms of Arabo-Persian manuscript culture, including unique annotation systems and new aesthetic properties of Arabo-Persian manuscripts. Moreover, the introduction of Arabo-Persian texts to translation and print are precedents in the Muslim world.
The study of the Arabo-Persian canon in China provides insight into the patterns of transmission and integration of Arabo-Persian knowledge. Moreover, an analysis of texts on Arabic and Persian grammar, rhetoric, and logic, which circulated in China and were used for the acquisition of literacy in these languages, reveals the ways in which Arabo-Persian texts were read and interpreted at the margins of the Muslim world and the mechanism behind the dissemination of Arabo-Persian knowledge.
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